T is WELL KNOWN that the early Church ordained married men but did not allow an unmarried man or a widower to marry after ordination. As a result, the first step towards the law of clerical celibacy in the Latin Church was to require married clerics in major orders to refrain completely from conjugal intercourse.
In the traditional reading Joseph was thought to have been a widower with children from his first marriage. As Jerome wishes to claim Joseph as a prize for virginity, he interprets fratres as cousins of Jesus. 12 To understand Jerome's attitude here, one must examine his discussion of Helvidius' argument that the example of the patriarchs proves that marriage is as good as virginity. Jerome answers this by claiming that marriage belongs to the OT, virginity to the NT. The patriarchs were married, but in the development from the old to the new dispensation the prestige of marriage gives way to that of virginity.
Liebesvereinigimg betweeen a god and his client, 24 but the case here is somewhat different. The sentence is equivalent to saying that Jesus chose Mary to be his mother because he knew that she intended to remain a virgin, not that she had to remain a virgin because she had become the mother of God. By requiring this intention of Mary before she could be chosen to be the mother of Jesus, the author implies that her virginity is seen as an essential part of the new dispensation. The polluting effects of intercourse here, as for St. Jerome, arise from the idea that Mary is a consecrated virgin. Nevertheless, the exaltation of virginity cast a shadow over even legitimate intercourse, not because this would make a person ritually impure for one day, or because every woman was somehow the bride of Christ, but because it represented a compromise with the world, a continuing among material things that Christians believed were destined to pass away. We shall have occasion to examine this in more detail later. How much of this is Christian, how much philosophic dualism, is a question still very much alive.
If the author was in fact Siricius, he exhibits respect for asceticism in defending the perpetual virginity of Mary and a remarkable dependence on Ambrose for his arguments.
Jovinian
Since none of the writings of the heretic Jovinian are extant, his doctrine has to be reconstructed from the writings of his opponents: a letter from Pope Siricius, Ad diversos episcopos, publishing the condemnation of Jovinian by a Roman synod and warning against his doctrine; a reply to this letter from a synod held under Ambrose at Milan which confirmed the Roman decisions; Ambrose, Epistola 63, to the Church at Vercelli concerning the incursions of Jovinianist ideas there; and Jerome's long and vituperative Adversas Jovinianum. 25 Other documents which advert to the heresy are later and so of less value. During the Pelagian controversy the name of Jovinian reappeared, since both heresies are concerned to some degree with the possibility of not sinning after baptism, but Jovinian's condemnation may simply have been a convenient stick with which to beat Pelagians. 26 Jovinian at second hand, and the presence of details about Jovinian not found elsewhere shows that his sources were not restricted to writings still extant. 27 Even the date of the appearance and condemnation of Jovinian is a little uncertain. Until recently Baronius' opinion that the synods of Rome and Milan took place in 389-390 was generally followed, but they are now thought to have occurred later, in 392 or 393.
28
The obscurity around the events which resulted in Jovinian's condemnation may be somewhat dispersed by a discussion of his doctrine as it is known from the letters of Siricius and Ambrose, and Jerome's Adversus Jovinianum. Jerome refutes Jovinian's arguments at length, but it is not always clear where he is quoting, where paraphrasing, and where distorting the doctrine of his opponent. 29 Neither is it clear that Jerome understood quite everything he read in Jovinian's pamphlets; at least it is difficult to form an altogether coherent picture of Jovinian's teaching from Jerome's presentation of it. Furthermore, Jerome was remote from these events. Although he had been sent some of Jovinian's writings, his description of Jovinian's doctrine is incomplete and not always consistent. For these reasons his description of Jovinian will be considered after those of Siricius and Ambrose, who were both in immediate contact with the Jovinianist party.
The first mention of Jovinian occurs in the circular letter issued by the Roman synod that condemned him and some of his companions, to alert other bishops to the danger of his doctrine. The purpose of the letter is more to describe the diabolical nature of the heresy and the shock of finding a heretical wolf concealed among the Roman sheep than to state exactly what the heresy was. 30 Nevertheless two, perhaps three, of the errors attributed to Jovinian by Ambrose and Jerome are mentioned here. In the opening section the new doctrine is briefly summarized. Although the devil is the grammatical subject throughout, we may assume that the opinions are Jovinian's: "Pudicitiae adversarius, luxuriae magister, crudelitatibus pascitur; abstinentia puniendus, odit jejunia, ministris suis praedicantibus dum dicit esse superflua, spem non habens de fiituris " 31 Pudicitiae adversarius refers to Jovinian's accusation 27 In De haeresibus 82 (PL 42, 45-46) Augustine cites an unnamed author as the source for his information. Items peculiar to Augustine are the short life of the movement, its success among some Roman ascetics who married as a result of Jovinian's propaganda, its lack of success among the clergy, and the reason Jovinian himself never married: "non propter aliquod apud Deum majus meritum in regno vitae perpetuae profuturum, sed propter praesentem prodesse necessitatem, hoc est, ne homo conjugales patiatur molestias." 28 that ascetics debased marriage to praise virginity. This was the heaviest blow Jovinian administered to monasticism, the only one which the synod explicitly refutes elsewhere in the letter. 32 Jovinian is also known to have denied the value of fasting (odit jejunia). Finally, there is the phrase spent non habens de futuris. While the subject of habens is still the devil, the sentiment is associated with his ministers, mmistris suis praedicantibus, and is likely a reference to Jovinian's thesis that only one reward awaits the blessed in heaven, without differentiation based on good works. This is the sole indication in the synodal letter that Jovinian had formulated a theory which excluded Christian asceticism. Jovinian published his views, supporting them from both OT and NT. 33 His writings were delated to the Pope, who summoned a synod of the Roman clergy to consider them. Their publication may have coincided with Jovinian's personal abandonment of monasticism, since the synod mentions the hypocrisy of the heretics, whose real character was abruptly revealed after their apparent holiness had gained them high respect and position in the Roman Church. 34 The synodal letter implies, then, that Jovinian and his party reacted against propaganda in favor of asceticism by giving up the practice of asceticism, and by attacking the necessity and prestige of virginity and fasting, two traits characteristic of monastic spirituality.
After the decision of the Roman synod the Jovinianist party went to Milan. 35 This would have been well after the Emperor Theodosius had returned to the East in July 391, but they may have been seeking some sort of imperial protection. 36 On the other hand, Jovinian may originally have been a monk at the monastery near Milan; that he had a following there is demonstrated by Ambrose, Epistola 63. Whatever brought him to Milan, he found an opponent in Ambrose, who assembled a synod of bishops from the district which confirmed the Roman verdict. Its letter to Siricius 37 presents the heretical doctrines more explicitly than the Roman one does: a denial of the grades of chastity, a criticism of fasting, 36 The state was regularly resorted to in theological difficulties, the history of Pnscilhan provides near-contemporary examples 37 Rescriptum Ambrosu (Coustant 669-76) and a denial of a variety of rewards in heaven. Ambrose gives most space to a thorough justification of the doctrine of Mary's virginity in partu, which Jovinian had rejected even though he accepted her virginity ante partum. The opinion that Mary had other children besides Jesus, which had been recently advanced by Bonosus and Helvidius, is not mentioned here or in any of the documents which concern Jovinian. The length and urgency of Ambrose's discussion has a personal note which could have originated in an appearance of Jovinian before Ambrose or the synod. In fact, Ambrose, the champion of the perpetual virginity of Mary, may have forced Jovinian's hand by a reductio ad absurdum argument; 38 this would explain the omission of this question in Siricius' letter and in Jerome's writings. However, the lack of detail in the Roman synodal letter and some uncertainty in Jerome's own mind about this doctrine might be sufficient explanation for its absence.
39
This rescript indicates some of Jovinian's arguments: the dignity of marriage must be safeguarded, virginity in partu is physically impossible and represents a Manichean view of Christ's humanity, and St. Paul proves that fasting is not essential. Ambrose's abundant use of the OT and NT here reflects Jovinian's own style of argument; Siricius and Jerome also mention Jovinian's "perversion" of Scripture. 40 In Epistola 63 Ambrose again cites the errors which had been considered and cen sured by the synods of Rome and Milan, 41 with an additional thesis about the power of baptism, somewhat vaguely presented. Jerome's Adversus Jovinianum refers to it in several versions, and later, during the Pelagian controversy, it was this doctrine that was associated in one form or another with Jovinian. Ambrose attributes to the Jovinianists at Vercelli the opinion that sins committed after baptism, however inappropriate, did not alter the relationship of a baptized person to God.
reward in heaven for all the saved, i.e., there is no difference in merit.
43
Questions are also raised by Jerome's discussion of sin after baptism. He has several versions of Jovinian's teaching, all different from that of Ambrose, Epistola 63. Jerome claims that Jovinian distinguished between a baptism of water only, and one of water and the Spirit: a person truly baptized cannot be tempted or, elsewhere, cannot be overthrown by the devil. Yet, at the same time, Jovinian seems to have recognized a rite of penance by which sinners were readmitted to full membership in the Church. 44 Jerome refutes Jovinian's thesis by citing many examples of saints who had sinned, which implies that he thought Jovinian taught that a truly baptized person could not sin. 45 In point of fact, the quotations from Jovinian in Adversus Jovinianum do not require absolute impeccability. Jovinian apparently denied the power of the devil, so that if the devil is thought to be the sole source of temptation or sin (as Jerome himself says 46 at one point), Jovinian's position is equivalent to impeccability. According to Augustine, Jovinian taught that all sins were equal, i.e., mortal, and that a baptized person could not sin. In the Pelagian discussions it is assumed that Jovinian taught that impeccability was possible, but this version of his doctrine may have arisen from the demands of debate rather than a desire to present Jovinian's thought accurately.
47
The silence of Siricius in this matter can be accounted for more or less plausibly. The Roman synodal letter does not contain much detail about Jovinian's teaching, being concerned with the attack on virginity and 43 Adv Jov 1,3, (PL 23,241 Vail ) Jovinian's first thesis is given by Jerome as "Virgines, viduas et maritatas, quae semel m Christo lotae sunt, si non discrepent ceteris openbus, eiusdem esse menti " The phrase si non discrepent ceteris openbus receives an ingenious interpretation by A Harnack, "Geschichte der Lehre von der Seligkeit allem durch den Glauben m der alten Kirche," ZTK 1 (1891) fasting. These theses no doubt provoked questions about sin, penance, the rewards of heaven, and later about the virginity of Mary. Jerome had received several pamphlets by Jovinian, the purpose of which was presumably to explain and justify his views. 48 In this way Jovinian may have been brought to realize that his initial attacks on virginity and fasting had implications about sin and the power of baptism, but had been unable to present them with complete consistency. The alternative is to suggest that he had devised a comprehensive theology, the principles of which, despite published explanations, were not grasped by his contemporaries, who took note only of his criticism of asceticism. This has been suggested with great ingenuity and some success, but it fails to give enough weight to the antiascetical impulse of his teaching. Given the apparent confusion about these first principles, the preceding account seems more satisfactory.
49
The antiascetical nature of Jovinian's teaching is unmistakable. He denied precisely the things on which asceticism based its particular merit: fasting, the superiority of virginity, the necessity of asceticism for salvation, the perpetual virginity of Mary. The propaganda of Jovinian against monasticism was powerful and successful. The practical effect of equating virginity and marriage was to elevate marriage, and many ascetics of both sexes abandoned celibacy for marriage. 50 There is no indication that Jovinian criticized clerical continence, which had been recently confirmed by papal decree. Jerome even uses the example of clerical continence and celibacy against Jovinian's teaching about the equality of all states among the baptized. Nevertheless it is somewhat surprising to find that Jovinian's antiascetical ideas were emphatically condemned by the whole Roman clergy, from the bishop to the lowest cleric, and that, according to Augustine, Jovinian gained no episcopal support. 51 The Roman clergy apparently felt the need to prove themselves innocent of the charge. They did so by advancing the participation of the clergy in the marriage ceremonies as proof that they believed in the goodness of marriage. Another argument is hinted at here which would turn the tables on Jovinian. It is claimed that marriage has its value from virginity, i.e., that the institution which produces virgins, while not the equal of virginity, cannot be evil: "Sed virgines quas nuptiae créant, Deo devotas majore honorifícentia muneramus." This idea is also used, variously altered, by Jerome, Ambrose, and Augustine. 53 The value of asceticism was the point at issue and the clergy of Rome came down solidly in its favor.
The rescript from Milan conveys some of the excitement and indignation of the debate. A substantial discussion of marriage and virginity and of Mary's virginity inpartu (sect. 3-5) is followed by a briefer one on the value of fasting (sect. 6-7). The comparison between marriage and virginity is made by a series of antitheses which illustrate the principle that marriage is good, but virginity is better: Scripture blesses marriage, "sed prius est quod nati sumus, quam quod effecti," a form of the argument about marriage producing virgins used by Siricius; 54 marriage is a remedy, but virginity a mystery; a good wife is praiseworthy, but a virgin is honored by St. Paul; a wife thinks of this world, the virgin of God; one is bound, the other free; one under the law, the other under grace; one for human propagation, the other to inherit the kingdom of heaven; a married woman (Eve) introduced grief into the world, a virgin (Mary) salvation. Ambrose then considers Mary's perpetual virginity, which he sees as the result of Christ's, who would not have denied a grace to his mother which he bestowed freely on others. Ambrose derives and describes Mary's virginity in partu from tradition, especially that of the Roman Church, and by a somewhat recherché interpretation of both OT and NT texts. 55 In Epistola 63 these topics are also discussed, and in almost identical terms. 62 The principle of ritual purity occupies only a secondary, insignificant part of Jerome's argument in these polemical writings. His main concern is to show that virginity is practiced, or at least desired, by all serious Christians, ordained or not.
Priscillian
Priscillianism is a significant element in the study of Church discipline in the West at the end of the fourth century. Priscillian was both an ascetic and bishop of Avila, and he claimed that this combination was common in the movement as a whole. 63 In consequence, it provides an instance of the interaction between ascetics and the hierarchy. Furthermore, the date and location of Priscillianism attract our attention with regard to the legislation of clerical continence. The movement was 60 The development from the OT as a time of marriage to the NT as a time for virginity is a common theme in Adversus Jovinianum; cf. generation are the canons on the epistles of St. Paul, a tract on the Trinity, and the monarchian prologues to the four Gospels. 78 The canons, produced as a handbook against heresy, are rearrangements of St. Paul's epistles; a later editing by a certain Peregrinus to expunge any traces of heresy does not seem to have been extensive. 79 The treatise De trinitate may have been written to show that the Trinitarian theology of the Priscillianists was not monarchian. If so, it may well have failed in its purpose. 80 Finally, despite the obscurity in language and content, the monarchian prologues to the four Gospels are rightly recognized as Priscillianist. It is remarkable that in all of these Priscillianist writings they alone openly recommend virginity.
81
Priscillianist asceticism had a twofold purpose: to prepare the mind of the believer for a deeper understanding of and spiritual intercourse with God and to express hatred for the world.
82 Priscillian, doubtlessly influenced by the apocryphal gospels and acts, recommended virginity and continence.
83 for him implied that division was sinful, so that the deeper the division the greater is the sin. As the most obvious and far-reaching division is that between the sexes, Priscillian tended to deny that there was any significant difference between men and women and allowed marriage only for the imperfect. 85 The familiar sort: continence, fasting, vigils, poverty. Any of these observances can easily be derived from various apocryphal writings, but in themselves they neither prove nor disprove a radical dualism; there are plenty of parallels elsewhere in fourth-century Christianity. 86 Among the Priscillianists, however, there are peculiarities about these ascetical practices which hint at a link between them and the sect's concern with secret doctrines,, and so with the apocrypha. Both the fasting and the vigils of Priscillian and his followers are part of the special preparations for the feasts of Easter and Christmas. During this period they fasted apart continually, even on Sundays. It was also a time of instruction, apparently for both men and women. 87 In his public teaching, however, Priscillian accommodates ordinary Christians. With regard to virginity and continence, for example, Priscillian's acceptance of the OT and contacts with traditional Christian asceticism prevented him from teaching that human sexuality was essentially evil or even a result of the Fall.
88 But, as the OT progresses to the NT, so the state of marriage gives way to that of continence and virginity, at least among the elect. 89 The There is a disquieting element of excess and contradiction about many aspects of Priscillianism: it could act in a manner compromising enough to leave it open to a charge of magic; it was ascetical to the point of expecting celibacy of all serious Christians; its members retired from the community before the major feasts and cloaked their activity in secrecy; it so stressed the equality of men and women after baptism that questions about the ordination of women may have been raised; its members sought ordination at the same time as the leader of the group was a layman and clerical converts were surrendering the exercise of their orders; it vigor ously proclaimed the value of all apocrypha for doctrine but avoided their use in their tracts.
The tolerant canons of the Council of Saragossa prove that the bishops there were not opposed to ascetical practices. Neither was doctrine explicitly considered, although grounds existed even for the exaggerated suspicions of Ithacius and Hydatius. What the council objected to was the secretive and divisive character of the movement, its alteration of disciplines of prayer, fasting, and the ordering of public worship.
After 97 Toledo I also shows that many clerics, including bishops, had been affected by Priscillianism-further evidence that ascetical ideals had been accepted by the Spanish clergy and in a form that went unchallenged by the bishops presiding at Toledo. There, only the abjuration of Sabellianism, the apocrypha, and Priscillian's writings was demanded, and clerics who complied were allowed to continue in office.
SIRICIUS, EPISTOLA 1 AD HIMERIUM
Himerius, bishop of Tarragona, had written to Rome to ask the advice of Pope Damasus about various problems that had arisen in Spain. His letter arrived in Rome after Damasus' death and one of the first acts of the new pope, Siricius, was to gather a synod of bishops to answer Himerius. 98 The reply indicates the topics that Himerius inquired about: the admission of Arians and apostates into the Catholic Church (chaps. 1 and 3), the administration of baptism, marriage, and penance (chaps. 2, 4 and 5), and matters of discipline both monastic (chap. 6) and clerical (chaps. 7-15).
It is evident from this epistle that a crisis in the observance of continence and virginity had arisen in Spain. Chapter 6, 7 refers to monks and nuns marrying, secretly at first, but eventually quite openly. In chapter 7, 8 it is reported that many priests and lévites, after a long time in orders, had resumed conjugal relations, some even begetting children 
Virginity as a Christian Ideal
High esteem for the state of consecrated virginity for both men and women is expressed in chapter 6, 7, by describing it as propositum sanctitatis, and in chapter 13, 17, as institutio sancta. Because of this sanctity, its abandonment is a sacrilege: "abjecto proposito sanctitatis ... illicita ac sacrilega miscuerint."
106 After acknowledging the sanctity of consecrated virginity, Siricius examines the clerical state (chap. 7, 8-11), which he calls sacratissirnus (chap. 7, 8).
In section 9 Siricius begins his reply to the argument which the incontinent clergy of Spain had advanced from the OT, by quoting Lev 20:7: "Sancti estote, quia et ego sanctus sum Dominus Deus vester." Having qualified the state of virginity as holy immediately before, he now applies the same notion to the priests of the OT. Unless they are holy, their sacrifices are unacceptable to God, and part of this holiness is the continence which they observe during their year-long turn of duty spent apart from their wives in the Temple. This abstinence is clearly ritual, but not exclusively so, and in fact Siricius does some violence to the OT to construct a picture of its ministry in which ritual elements are avoided. There is no foundation in Scripture for his idea that the OT priests were in the Temple for a year at a time, during which they were perfectly continent, 107 and abstinence for a whole year is more like dedicated continence than ritual purity. Siricius even describes their continence by the word integritas, which elsewhere is applied to the celibacy of virgins and widows. Furthermore, he does not mention that the sacrifices in the Temple were performed every day, which would have clinched a ritual argument for continence. None of the standard ritual sections of the OT are invoked: there is no mention of the continence of the Israelites for three days at Sinai (Exod 19:15), nor of that demanded of David and his men before they were allowed to eat the loaves of proposition (1 Sam 21:5), nor ofthat required of soldiers (2 Sam 11:11), nor of the regulation of cultic abstinence from Lev 15, which occur in the writings of Ambrose and Jerome.
108
The same attitude is shown by Siricius' description of the marriage of the priests of the OT. According to him, they exercised their marital rights at home, not because their absence from the Temple relieved them from the obligations of ritual purity, but because the tribe of Levi had to be continued. In other words, his argument is that, whether or not the priests were officiating, absolute continence was the ideal as the mark of the integrity which God required of priests. Marriage was used solely for the generation of children, and that because only Lévites were eligible for the OT priesthood. The result is that this section implies the priests of the OT would have been continent most of the time. In fact, it is more accurate to say that Siricius is more interested in opposing clerical marriage than in defending ritual abstinence. He finds the opinion that the rights of marriage were freely exercised among the "clergy" of the OT untenable: "Si aestimat, quia in lege Moysi passim sacris ordinibus a Domino laxata sunt frena luxuriae, cur eos quibus committebantur sancta sanctorum praemonet dicens: Sancii estote, quia et ego sanctus sum Dominus Deus vester?" 109 Siricius does not object to the premise that the OT is of significance for Christians, but he interprets it in a way which does not jar with any Christian ideals. Hence his words about the OT priests may be taken as describing the practices he knew or wanted among the clergy of his time.
110
In chapter 7, 10 the continence of major clerics is discussed. The proposition that the OT is completed and perfected by the NT is advanced. Siricins* argument, however, is not logically arranged and the exact link between the OT and the NT is not explicitly described. He does not, for example, employ the obvious extension to his conclusions by which the priests of the NT would be free to observe absolute continence since its priesthood is not restricted to a tribe or family. Nor does he seem aware of the possibility that the OT could have prescribed that Lévites have families before being allowed to officiate at the Temple worship as minor clerics could before the reception of major orders.
111
Siricius begins by quoting Mt 5:17, where Jesus says that he has come to fulfil the Old Law, not to abolish it, which Siricius applies, in eschatological language, to the Church, the chaste spouse of Christ (Eph 5:27). He continues: "For this reason we priests are constrained to continence from the day of our ordination," thus connecting the foregoing description of the chastity of the spouse of Christ to that of her ministers.
112 This is the chastity (pudicitia) which is required of those who must be holy so that their daily sacrifices will be pleasing to God and which fulfils St. Paul's admonition to be in the Spirit, not in the flesh (Rom 8:8-9). This argument presumes that perfect continence is an essential aspect of the NT which had been anticipated by the occasional continence of the OT priests.
113 Chapter 7, 10 also contains an echo of St. Paul's advice to the Christian virgins of Corinth to remain unmarried so that they may be altogether committed to the things of God (1 Cor 7:32). To Siricius, 110 An illuminating parallel to the passage under discussion can be found in Siricius, Ep. 
Ritual Elements in the Letter
The above discussion may give the impression that little or no use was made of the principle of ritual purity. This is far from the case, but the argument from cultic abstinence has some features which suggest that it is not the only or even the primary reason for demanding absolute continence from major clerics.
Chapter 8 118 At Rome lay people who joined in any public worship apparently felt obliged to abstain from intercourse on the preceding night.
119 There is no indication that longer periods of cultic abstinence were expected of major clerics than from others, as Siricius' stress on the daily ministry demonstrates.
120
Hence, even though ritual purity would have been a more serious matter for major clerics because of their prominence in worship, this demand of cultic abstinence would have been identical for all Christians. It seems, then, that a principle of ritual purity which demanded total abstinence from clerics in major orders would make the same demand on those in minor orders. Hence, on exclusively and narrowly ritual grounds, it is difficult to see why canon 1 of Toledo demands continence only of deacons and priests.
On the other hand, clerical continence can be derived in part from the conviction that virginity or continence is characteristic of the NT, and therefore required of major clerics who hold an official and prominent position in a Church which honors these states. The principle that the clergy should embody in themselves the virtues they recommend to others would encourage a celibate or continent priesthood in local churches where there was a considerable number of men and women who had consecrated their virginity to God. This idea is found in Siricius' Epistola 10 and in contemporary writings. 121 Here its use is restricted to the prohibition against ordaining penitents (chap. 14, 18): "post poeni- 121 Ep. 1 6, 7 implies that male and female ascetics were part of the local community. The argument that the clergy should be exemplars of virtue appears in Ep. 10 2, 5, and will be considered when that letter is discussed. It is an idea found in Ambrose and Jerome. tudinem ac reconciliationem nulli umquam laico liceat honorem clericatus adipisci: quia quamvis sint omnium peccatorum contagione mundati, nulla tarnen debent gerendorum sacramentorum instrumenta suscipere, qui dudum fiierint vasa vitiorum." 122 Something like it occurs in chapter 13,17, where the ordination of monks is recommended, not because their celibate state would eliminate any problem about the law of continence, but because they possess the requisite holiness ("vitae ac fidei institutio sancta commendat"), a sanctity which cannot be immediately derived from cultic abstinence.
123
2) Even the reference to a daily Eucharist need not necessarily be associated with ritual purity. In the first place, it does not read quia quotidie offerimus but quae quotidie offerimus. 12 * Furthermore, the word quotidie need not mean "each and every day," and here it could be translated "frequently" without disrupting the sense. 125 I (590-604) . 129 And, according to Isidore of Seville (ca. 560-636) in a passage drawn from St. Augustine, Mass was said every day in some places but only once or twice a week in others. 130 Whether he was accepting Augustine's state ment as still valid for places about which he had no immediate knowledge or he chose it because he knew personally of a variety in observance is not indicated.
Mass in Rome occurs in the correspondence of Gregory
The strong language which Siricius uses in chapter 7, 8 against clerics who beget children (crimen, facinora, turpi coitu) is evocative of more than an occasional absence from (daily?) Mass or an infringement of ritual purity, unless this principle was extremely important to all clerics. There is nothing in this decretal which indicates that major clerics observed or did not observe cultic abstinence. 131 In fact, the principle of ritual purity is nowhere stated, much less applied to the Christian clergy in the letter; that is, nowhere is it said that major clerics may not have conjugal intercourse for a certain period of time before exercising their ministry. The prohibition is more absolute; the sanctity of the priestly office demands total continence.
We have mentioned canon 5 of Toledo I, 132 which, when joined to the principle of ritual purity, implies that absolute continence was required of all clerics, even though canon 1 names only those in major orders. The alternatives, then, are either to accept that Mass was said every day but cultic abstinence was not observed (at least not by minor clerics) or to interpret quotidianus as "frequently" or "usually." The occasion of the council may support the latter view, since the bishops had gathered to discuss Priscillianism. The Priscillianists used to gather privately, and clergy who were part of the movement may have begun to avoid the public liturgies in favor of these meetings. There is a further difficulty in accepting both a daily Eucharist in Spain and general observance of ritual purity. In this case there would have been no need to legislate at all, since absolute continence would have been effected automatically, and not only on those in major orders but on all who participated, clerics or not. Yet it is clear from this letter that many clerics were not observing total continence. There are two cases to consider. Either there was a daily Mass, in which case they were not observing ritual continence, or there was an interval between their duties sufficient to allow them both to have conjugal intercourse and to meet the demands of cult. In the former case, the reliance on a ritual argument is inexplicable; in the latter, it is not fully applicable and, in this case, if ritual purity were the principal concern, the synod would have had no objection to a limited use of marriage.
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It must be remembered that the discussion is restricted to married clerics. This may have led Siricius to use an argument which he knew would be effective for them because of a widespread observance of ritual abstinence, but to incorporate it into a more general discussion by establishing that absolute continence for married clerics of the new and perfect law is the outcome of earlier occasional continence in the OT.
3) As a whole, this letter and these sections in particular reveal a careful and thoughtful composition. The choice of words is in no way haphazard, especially the word sanctus, which occurs here and in 7, 9, where it is the foundation of Siricius' refutation of the argument based on the marriage of OT priests. Sanctus directs our attention away from ritual purity. Although it bore many meanings and shades of meaning, sanctus was never associated with ritual continence by either pagan or Christian authors. 136 In paganism sanctus primarily denoted the awe and reverence which the site of a theophany inspired. It developed from that to a designation of high moral virtue, often quite apart from religion. It also appears as a vaguely laudatory epithet for dignitaries such as the emperor.
137 While these pagan meanings continued in Christianity, its significance was much influenced by the Latin version of the Bible, in which sanctus appeared as the translation of the hagios of the LXX.
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At first sanctus was used collectively-to describe the Catholic Church, the Christian dead, martyrs, and, at about the time of this decretal, monks, especially in the East. The pilgrim Egeria, for example, calls the local clergy (including deaconesses), martyrs, and monks sancti. Neither was the application of sanctus to individuals connected with rite. Ambrose and Jerome, among the earliest to use the word in this way, restrict it to particular martyrs, OT personages, holy contemporaries, (fellow) bishops.
139 These are the associations of the word sanctus which is prominent in Siricius' argument here.
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The opening words of the quotation under discussion refer to what came immediately before: Quarum sanctionum Hence this passage links the sanctity necessary for acceptable cult to that associated with the Church, the chaste spouse of Christ, which is moving towards the perfection it will possess in its entirety on the day of judgment: "Ecclesiae, cujus sponsus est, formam castitatis voluit splendore radiare, ut in die judicii cum rursus advenerit, sine macula et ruga earn possit, sicut per Apostolum suum instituit, reperire. Quarum sanctionum " 141 In other words, the passage as a whole is based on the conviction that continence is the characteristic state of the New Law, and that its abandonment, rather than its observance, requires explanation. The absence of the NT description of the Church as the virgin spouse of Christ may be due to the fact that the clerics in question were married men; we may presume that ritual continence would not ordinarily be a problem for unmarried clerics. These details point to the conclusion that the word sanctus is used for "holy," and that the holiness being described is primarily that of asceticism, not of ritual purity.
4 Similarly, the minister of the Church's worship must reflect in his life the fact that the Church is the unique spouse of Christ. As with monks and nuns, this is an all-engrossing relationship, and any attempt to make room for another is a sort of adultery.
Concluding Remarks
The arguments for clerical continence are based on the demands of cult but not in a narrow* or mechanical way. The purity demanded by right worship is justified on wider grounds. The elaborate construction of chapter 8 compared with the rest of the letter indicates that the question of clerical continence was important to Siricius and that its discussion 142 The legislation of clerical continence in this epistle is not supported by any reference to previous councils or decrees. Most authors, e.g., Gryson, Origines 140, take this as proof that the legislation was entirely novel, and the invocation of earlier precedent in the discussion of the admission of heretics (chap. 1,2) supports this observation. Unfortunately, as this is the first papal decretal extant, we cannot see for ourselves whether Gryson's opinion is the correct one. Coustant, who was also aware of the problem, has a different view; cf. 630, n.f.: "Ultro igitur fassus, ne Siricium quidem ullum nosse vel decessorum suorum vel conciliorum decretum, quo continentia praedictis gradibus praeciperetur, non immerito existimem, eum non meram consuetudinem sed legem a 
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There is no explicit clue in the decretal to indicate when it was written, but once it is accepted as Siricius' it may be placed later than Epistola 1 ad Himerium, which was one of the first acts of his pontificate. This is borne out both by chapter 2, 5, where it is said that the rule of clerical continence has been frequently promulgated (and frequently ignored), and by chapter 2, 6, which deposes major clerics who do not obey it. In Epistola 1 a plea of ignorance about the law was accepted, but here ignorance can no longer be used as an excuse: "Quando enim non servatur liber pontificalis 1, xlix-li) . Turner's demonstration that they are independent copies of M 10 Β 4 is confirmed by an anomaly in this manuscript. According to Babut (op. cit. 56), a passage from near the end had been interpolated earlier in the text and so appears twice in the later manuscripts. Since these are independent (Babut, loc. cit.), and since exactly the same doubling is found in M 10 Β 4, it must be their common ancestor. The earliest manuscript dates from the mid-eighth century (Vermeeren and Dekker, Inventario 58), the later ones from the ninth century (Babut 53). quod admonetur utiliter, apostolica mandata quasi ignota contempnuntur; judicium tarnen de his quae commiserint non potest inmutaΓi.
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The discussion in this decretal, more expanded than that of Epistola 1, may be another indication that it is the later of the two. The arguments are constructed of the same elements in each letter, but here they are more carefully and more fully presented. A request had come to Rome from some Gallic bishops in which rulings were sought on a list of difficulties. Although the title mentions a synod, Siricius seems to have replied on his own 147 and bases his decisions on the authority of the Apostolic See, the laws of the Church, and the traditions of the Fathers (sections 1-2) . His decretal follows the order of their letter.
Summary
The letter of Siricius deals with matters familiar from Epistola 1: consecrated virgins (chap. 1, 3-4), baptism (chap. 4, 10-11), marriage (chaps. 4, 12; 5, 14) and clerical discipline under the headings of clerical continence (chap. 2, 5-7), preparation for ordination (chap. 5, 13,15-16), and episcopal jurisdiction (chap. 6, 17-19).
Our main interest is, of course, clerical continence, but here, even more than in Epistola 1, the sections about consecrated virgins and widows must be read to understand those which concern the clergy. By her consecration a Christian virgin enters a marriage to Christ that it is adultery to abandon. This is stated both in chapter 1, 3, which discusses the case of a virgo velata who breaks her vow, and in section 4, which discusses that of the virgo non velata. 148 The honor accorded to conse crated women is clear from the severity of the penalty which is applied in each case. The length of the period of penance is not stated but "it is not to be short." Another indication of their prestige is the strong language used to describe their fall. The marriages they attempt are not marriages at all but "adultery," "incest," "prostitution," resulting from blind lust and leading to death. This extreme language is not the product of an opposition to marriage in general; it is the disorder that is reprehensible: perverso ordine} 151 It is his privilege to preside over the public taking of the veil (sect. 3) and to judge the suitability of virgines non velatae for this honor (sect. 4); it is his duty to draw virgins and widows to consecrate their lives to Christ by his words and to encourage those already consecrated to be faithful. Use is made of this association in the next sections. quently that ignorance is no longer an excuse for not observing this "apostolic command." The command is then iterated: bishops, priests, and deacons must be continent. The justification for this command is in two sections, chapter 2, 5 and 6. The first concerns the obligations on the clergy which follow from their prominence in the Church, the second, those from their official role in the ministry.
Clerical Continence
Chapter 2, 5 opens with a general statement of the duty of the clergy to be models of virtue for the laity. Siricius stressed that its primary application is to bishops: "... maxime de sacerdotibus, quorum meritum exigit, ut bonorum operum suorum sint plebibus forma." 152 The meritum comes from their role in the liturgy, in administering baptism or confecting the Eucharist, and so can be, and is, extended to priests and deacons. This meritum, by the authority of the Apostolic See, Scripture, and the Fathers, requires all major clerics to be perfectly chaste. be no more (1 Cor 7:29). A priest is duty-bound to proclaim the coming of this kingdom, and if he encourages others to anticipate it here on earth by virginity or continence while not doing so himself, he is a liar and, like Adam, will be cast out of paradise, i.e., the kingdom of heaven, for his prevarication. Siricius then considers St. Paul, who taught Christians to think not of this world (flesh) but of the kingdom (spirit). This is the basis of Siricius' criticism of clergy who preach to virgins and widows while they show their concern for this world by begetting children for it; like soldiers in the imperial army, who were absolutely continent throughout their service, these soldiers, i.e., the teachers in the Church, must be continent during theirs. These observations help to clarify the argument of the concluding part of chapter 2, 6. Here three instances of temporary abstinence from the use of marriage are discussed. 161 The first is a brief recapitulation of the idea that the OT priests were required to spend a year living in the Temple when it was the turn of their course to officiate at the sacrifices. The reason for this was to ensure that they would be ritually pure: "ut mundi essent." The implication is clear, though not stated, that to this limited continence of the OT priests there corresponds a perfect continence of NT priests. The second example is surprising: the ritual observances of pagan priests who abstain from sexual commerce and from food during the time of their sacrifices. Here there is no denial of the principle of ritual purity. It is quoted and extended to include Christian priests: "Si commixtio pollutio est, utique sacerdos stare debet ad officium caeleste preparatus, qui pro alienis peccatis est postulaturus; ne ipse inveniatur indignus."
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The statement Si commixtio pollutio est is not a condemnation of marriage. It is merely an iteration of the principle of ritual purity which pagan priests accept and which evinces a respect for and an appreciation of the value of continence in an unlikely setting. The principle is expanded for Christian priests, however, because the perfection of the worship in which they share demands total continence. Again the context is not narrowly ritual. It is not a matter of being ready for some particular ceremony but of being generally disposed for worship, and apparently any use of marriage would render the Christian minister unfit for this duty. It seems, then, that even if marriage is not condemned in general, by some enlargement of the principle of cultic purity any exercise of its rights disqualifies altogether a major cleric from officiating. This will be returned to shortly. The main point here is that the continence of a pagan priest is occasional, while that of a Christian is absolute.
The third example is that of the laity who, according to 1 Cor 7:5, should be continent for a while to devote themselves totally to prayer. For Siricius, this abstinence is not cultic but proof that the laity ought to be partially, and the clergy entirely, free from a desire for physical progeny. The same extension to absolute continence is made as in the two preceding examples: to the occasional continence of the laity there should correspond an absolute continence of married major clerics. Here, as in section 5, the concern is centered on the result, rather than the act, of intercourse; it is wrong that clergy be interested in offspring, and those who are remain priests in name only. Section 6 of chapter 2 closes with a criticism of clerics who continue to officiate without surrendering their marriage rights. The language used shows that Siricius considers them ritually impure because of this: "hominibus coinquinatis et infidelibus in quibus sanctitudo corporis per inluviem et incontinentiam videtur esse polluta." 164 Our discussion of Epistola i, and the earlier sections of this letter, show that this cannot be a simple case of ritual purity, in which there would have been no objection if clerics who were not celebrating exercised their right to conjugal intercourse. The language may be that of cult, but a ritual justification is lacking; there is nothing about intervals between sacrifices or their frequency, of rotas of celebration, etc. The ban on the use of marriage is absolute, and not based mechanically on so many acts of worship to be attended or performed, nor does it vary from place to place as customs about the frequency of celebrating Mass differ.
If this sort of total continence is to be classified as ritual abstinence, it must be so in some generalized manner. The sexual act is somehow thought to be so polluting that any use of it by a major cleric disqualifies him from officiating altogether. This view is also suggested by the use Siricius makes of the example from paganism where a strictly cultic abstinence is contrasted to the total abstinence of Christian priests. In fact, there were a few instances of total continence or virginity among pagan religions, and it seems that these did not arise from the demands of cult but from cosmology or philosophy. Hence, if Siricius' law is to be compared to their practice, the origins of the perfect continence demanded from Christian priests would derive from asceticism. In this case the emphasis on ritual in all three decretals calls for explanation.
The similarity between this legislation and that which prevented penitents from receiving orders may help to clarify this question. It is unseemly for penitents to administer forgiveness to others when they have themselves been public sinners. When Siricius discusses the periodic continence of pagan priests, he mentions that the duty of Christian priests to intercede for the sins of others precludes any unworthiness in themselves. This implies that conjugal intercourse at any time would be improper for a major cleric and would, as in the case of a penitent, render him unfit to intercede for sinners. But abstinence which is based on cult is a complicated matter with times and seasons, in which some acts of intercourse prevent a priest from officiating, some do not. The anomaly of these decretals lies in their attempt to derive total continence from the principle of ritual purity in situations where this can justify only occasional abstinence. Our question may thus be phrased in another way. How much of the letter can be accounted for by the principle that virginity and continence are the characteristic states of the NT, i.e., of the Christian era? This avoids the difficulty of explaining why absolute continence is demanded where occasional abstinence would have met the requirements of cult. The strong language applied to virgins who marry is not unlike that applied to incontinent clerics. 165 The general observance of ritual abstinence may have directed parts of Siricius' choice of argument and vocabulary, especially those directed to married clergy, but the principle which demands absolute continence of clerics is more easily derived from his ideas about virginity and continence in the New Law.
Siricius is saying that a cleric, or anyone else, can approach God best, not when he is merely ritually pure, but when he lives in the state of virginity or continence; that this state has been foreshadowed by the OT and even by pagan religions; that it is recommended by St. Paul in his own person and in his desire that laypersons approach as near to it as they can; that, in its own right, it anticipates the perfection of the eschatological kingdom. For these reasons total continence is essential to those who prepare for this kingdom by administering its sacraments, and clerics who do not possess this quality, which they are continually praising and exhorting to in others, cannot function effectively as God's ministers, since their own lives belie their public acts. Siricius accepts both the principle of ritual purity and the perfection of the state of continence or virginity. He is willing to use arguments from either one to convince clerics that absolute continence is required of them, but since the state of celibacy or continence cannot be arrived at by the principle of cultic abstinence, it is better seen as primarily the result of the Christian ascetical ideal of virginity.
SIRICIUS, EPISTOLA 5 AD EPISCOPOS AFRICAE
On January 6, 386, a synod of eighty bishops met in Rome and a letter describing its purpose with a few canons was sent to bishops who were unable to attend because of age or infirmity. The only copy extant is from the documents of a Council of Thelepte or Zella (Africa) which met over thirty years later, in 418. 166 The African bishops approved this letter, but there is nothing in it which indicates that it had been altered to suit their situation and at several points its Italian origin and use are clearly stated. 167 Their acceptance of its contents does not prove or require that the decretal was composed for them. It was originally addressed to Italian bishops not at the synod, and Siricius sent a copy of it to the bishops of Africa to inform them of the decisions taken. Therefore it is to be accepted as representative of the Church in Italy at the beginning of Siricius' reign rather than of the African Church.
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Summary
The opening section exhorts the absent bishops to the practice of virtue in general. The same ideas appear in arguments used in Epistola 1 and, especially, Epistola 10, to confirm a law of clerical continence. There is an allusion to Eph 5:27, that the Church is to be without spot or wrinkle (cf. Ep. 7 10); there is an appeal to tradition, the apostles, the Fathers, and Scripture (cf. ibid.; Ep. 10 2, 5); only priests free from worldly contamination may enter God's presence with confidence (cf. Eps. 1 7,9-10; 10 2, 6); the clergy are warned that their position and responsibilities 166 In this introduction nothing is said explicitly about continence, but the form of the letter and the application of these ideas to clerical marriages in other decretals would support the opinion that the introduction was written with continence at least an arrière-pensée. In fact, if the letter was slightly rearranged, it would very much resemble Epistola 10 2. There the discussion of clerical continence was divided into two parts, the first of which is similar to this introduction and the second to section 3, which here follows the canons. If these canons were placed as an appendix, The argument in section 3 is in two steps. In the first, absolute continence is derived from the observance of cultic abstinence, and in the second, this abstinence is justified from St. Paul and what might be called "good taste." Section 3 closes with a brief reply to those who condemn a celibate clergy. The argument by which major clerics are exhorted to perpetual abstinence from their wives is exclusively ritual. Continence is necessary for worship to be acceptable to God, and the daily ministry of major clerics, either baptism or the Eucharist, obliges them to observe perfect continence:
Abstinete vos, ut vacetis orationi (1 Cor 7:5). Si ergo laicis abstinentia imperatur, pt possint deprecantes audiri: quanto magis sacerdos utique omni momento paratus esse debet, munditiae puntate securus, ne aut sacrificium offerat, aut baptizare cogatur? Qui si contaminatile fuerit carnali concupiscentia, quid faciat?
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Here the idea of being an exemplar to the faithful is subsumed into the argument from the demands of cult. St. Paul's advice that married couples be sometimes continent to devote themselves to prayer is used to prove that continence is necessary for any prayer to be acceptable, and since the bishop is always to be ready for his ministry, he has to show the superiority of his state to that of the laity by giving up the rights of marriage.
170 Then ritual purity is defended in itself. Any use of marriage by bishops (priests or deacons) contaminates them by "carnal concupiscence," and the ritual nature of this contamination is underlined by a reference to St. Paul and to pagan religion. It seems that these bishops (and lévites) were not observing ritual or any other continence.
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Clerical continence was not a new issue. Apparently married clerics had answered an earlier appeal for continence by quoting 1 Tim 3:2, where it is recommended that bishops be married men. In response, the Roman synod says that this is no proof that continence was not observed by such married clerics, and further that the ordination of unmarried men, recommended elsewhere by St. Paul's words and person, shows that there is no necessity for married clerics in major orders to exercise their rights. The section closes with the quotation of Rom 8:8 y familiar from Epistolae 1 and 10, about those in the Spirit pleasing God, those in the flesh being unable to do so. In Epistola 10 it is applied to virgins and widows; in Epistola 1 it is applied to clerics in the context of the Church as the spouse of Christ. Here it must be understood to mean that conjugal intercourse is opposed to the Spirit for ritual reasons, since it makes married clerics unfit for the exercise of their ministry.
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Difficulties in Understanding This Letter
It cannot be denied that the argument is almost solely ritual, but it is exactly this exclusiveness which raises difficulties in understanding the force of this line of reasoning and its choice.
1) The ban is extended to deacons as well as bishops and priests in this decretal, which raises the same problem in understanding the force of 170 Siricius* extension of 1 Cor 7:5 to absolute continence is based on the argument by which Jerome, Adv. Jov. 1,7 (PL 23,247: Vail.), tried to establish the superiority of absolute continence to marriage: "Quamdiu impleo mariti officium, non impleo continentis. Jubet idem Apostolus in alio loco, ut semper oremus. Si semper orandum est, numquam ergo conjugio serviendum, quoniam quotiesquumque uxori debitum reddo, orare non possum"; cf. Ep. 49 15 (CSEL 54, 376). Jerome copies it from Tertullian, De exhortatione castitatis 10, 2 (CCL 2, 1029-30), where it is used against remarriage. The replacement of the continual prayer of the laity by priestly duties does not alter the character of an argument that is essentially dependent upon placing the married state third on the scale of chastity, below widowhood and virginity. 171 The word sacerdos usually means bishop, but sometimes, as seems to be the case here, it includes priests; cf. η. 62 above. Section 3 (Coustant 655) opens with a reference to "sacerdotes et Levitae ... in ministerio, ministerii quotidianis necessitatibus, occupantur," but the ministry involved is restricted to sacerdotes in the discussion.
172 Titus 1:15, "Omnia munda mundis, coinquinatis autem et infidelibus nihil mundum," is used here in a similar way. ritual arguments for them as exists in Epistolae 1 and 10.
2) It is difficult to see why the arguments are so closely tied to the needs of a daily ministry when there was no daily Mass or baptism throughout Italy. It is clear from this letter, as in Epistola 1, that many clerics were not observing total continence, and it is as difficult to understand here why absolute continence was demanded if there was not really a ritual necessity for it. The difficulty is compounded here by the preliminary need to justify cultic abstinence itself.
3) The extension of an occasional continence of the laity to absolute continence on the part of the clergy is not convincing on the grounds of cult without a daily ministry. There is an enormous difference between occasional abstinence, even if fairly frequent, and a total surrender of the right to marital intercourse. Furthermore, absolute continence does not follow logically from cultic abstinence even for a daily ministry, because it is too precarious; many occasions could arise in which the continual demands of public religion would be removed by a variety in custom or some fortuitous event. The real force of this argument, which is used effectively in Epistola 10, is based on the value of continence, but here there is no explicit reference to a special value of either continence or virginity.
4) The mention of the suitability of unmarried men for the ministry and the example of St. Paul are not connected to rite. Section 3 implies that the objectors to continence thought that 1 Tim 3:2 required a cleric to be both married and the father of a family. They are countered by St. Paul's example and his wish that all were as he (1 Cor 7:7), which is interpreted on the one hand to mean that clerics do not have to be married, and on the other to support the demand for continence from those who are. This response gives an absolute value to continence, and the use of Rom 8:8 immediately afterwards implies that any use of marriage, even if quite remote from the time of worship, would disqualify God's minister from serving: "Qui autem in carne sunt, Deo piacere non possunt. Vos autem jam non estis in carne, sed in spiritu." Again the demand is not simply one of cultic purity.
Perhaps the problem can be resolved by considering the purpose of this letter. Section 3 is directed to answering a specific query. It was written to refute married clerics who refused to give up the rights of marriage and to respond to their claim that all clerics should be married and beget children. This leaves little room for a panegyric on virginity or continence, although the juxtaposition of 1 Cor 7:5 and Rom 8:8 gives the state of virginity a value not only in general but also specifically for clerics. The relatively extended treatment of the topic of clerical marriage alone of all those considered by the synod and the implication that the use of marriage was defended by Christian clerics corroborate the idea that a crisis in clerical continence had arisen. It seems that there had been no universal law requiring continence, so the recent attack on a widely accepted usage made it difficult for the synod to explain why continence was not merely admirable but necessary. This could account for the use of an argument based on cultic abstinence, which has two advantages over one based on the excellence of virginity: ritual purity was observed, at least by some, and it introduces an element of constraint beyond that of the general merit of virginity or continence. It succinctly answers the question "Why must a married priest be continent?" and it applies to all clerics even where an ascetical influence may have been absent or resented. Since the problem arose only among married clerics, the discussion was restricted to arguments which could convince them.
Another comment may be made. There is a desire for uniformity expressed here and in the other epistles that have been discussed: "The discipline of the Church must be as uniform as its doctrine is, and the Roman usage is normative for both." If clerical continence was observed in Rome, the practice of the Apostolic See, recognized by imperial favor and law, would be of sufficient weight to impose its custom on any local church under its jurisdiction or which consulted it (cf. Ep. 10 3, 8).
CONCLUSIONS
The reader of these decretals must remind himself that they were written in the fourth century, for particular people, and in response to particular problems; they are not the abstract product of a philosopher or historian of religion. A close reading of them has revealed that there were celibate clerics and, at least in Spain, some who observed perfect continence in marriage, and that both of these practices had been challenged successfully. Nothing in the letters demands that the opponents of continence were concerned with ritual purity. The fact that monks and nuns had abandoned their state of virginity for marriage is proof to the contrary. The root of the problem faced by Siricius is better identified as ascetical than ritual.
It is suggested above that Siricius used ritual arguments because they were more inclusive, but that his main concern was with other motives for absolute continence. Nevertheless, his confident use of cultic abstinence, despite many incidental difficulties, implies that it must have been an important part of his position. But the great difference between occasional continence, even for relatively protracted periods, and absolute continence calls into question a ritual basis for this legislation. Absolute continence is a trait of asceticism, as the Eastern Church shows by drawing its celibate bishops from monasteries.
The source of the ritual argument attributed to Siricius is usually given as paganism, but to do so begs many questions about paganism, Christi-anity, and their interaction. According to some authors, paganism was experiencing in the late fourth century an interiorization or spiritualization in which the external practice of religion was recognized as symbolic of deeper religious and moral commitments. The sources of this change have been much discussed and sometimes Christianity is advanced as one, along with Neoplatonism and dualism. Whatever the cause, it cannot be taken for granted that Christianity, under the influence of paganism, adopted (or maintained) ritual purity in its crudest form when paganism, perhaps partly under Christian influence, was approaching a refined spirituality.
By the principle of ritual purity a period of continence is demanded before participation in worship. It does not extend itself to absolute continence very easily, and apparently none of the relatively few pagan priests or priestesses who refused or abandoned marriage did so from narrowly ritual motives. In fact, the complete surrender of the rights of marriage is less likely to arise from the demands of cult than from an ascetical (or philosophical) exaltation of virginity and continence over marriage. In the earliest papal legislation of clerical continence, both ritual and ascetical elements are present. The element of ritual purity seems not to have been primary, since the ban on marital intercourse was absolute even where it would not have offended ritual principles, e.g., where there was no daily ministry. Nor does the use of ritual purity in the writings of Siricius, Ambrose, or Jerome show a direct influence from paganism. References to pagan priests merely indicate that continence was honored in unlikely settings. On the other hand, as the extent and character of ritual abstinence in fourth-century paganism is uncertain, a direct influence cannot be ruled out altogether. The presence of ritual purity in the papal letters and in pagan religions could have been parallel rather than linear, independent instances of a common religious phenomenon. In any case, the enormous difference between occasional, even fairly regular, cultic abstinence and absolute continence draws into question an exclusively ritual motive for the decretals of Siricius, and their analysis bears this out. Siricius' defense of asceticism and the virginity of Mary against Bonosus and Jovinian, his close contact with Ambrose, and the exercise of his episcopal responsibilities towards ascetics also highlight the importance of ascetical ideals in this legislation.
We conclude our study here, but there are fundamental questions waiting to be answered. The first among them is why and to what extent legitimate sexual intercourse constituted a pollution in fourth-century Christianity and earlier. Another puzzling feature is the narrow limits ritual purity seems to have assumed then. In Judaism and paganism the fundamental areas of human life were surrounded by religious safeguards: birth, death, war, farming and hunting, government, and, of course, the
